Medicines are placed inside a calabash concealed in the garments, sometimes making the cloth bulge. This practice has been documented in myth by Joel Adedeji (1970:75). The first Alabala was reported to be a hunchback, and before he died he willed that whoever of his children had the hump should be given the mantle of Egungun and made the leader of the society. However, an impersonator took the garments and carried a calabash under his costume to simulate the hump. The myth states, "Oturu (the impersonator) has carried a gourd! Ifa was consulted for Oturu who carried a gourd and called it a hump!" The ruse was exposed by the drummers, but since the impersonator danced with great flourish, the Alaafin (king of Oyo) officially presented him with the mantle and made him the rightful heir to Egungun. The contents of the concealed calabash constitute the essence of Egungun. The osu is merely the outward sign of the presence of inner power and the authenticity of cloth.
A second type of Egungun is the powerful Onidan (Owner of Miracles) (Fig. 12) . Like Alabala, Onidan is prepared with efficacious ingredients concealed within the garment. His osu, also made of yarn, runs horizontally along the upper border of the face netting. A third type of Egungun is Egun Elegba, who functions primarily as a crowd controller (Fig. 9 ).5 Carrying a whip he keeps the audience from approaching the spirit world of the Egungun. 6 He also serves Onidan, being the only type of the three Egungun discussed whose arms are free to handle equipment. Egun Elegba is also called Egun Eleere because he may carry a carved image (ere) on top of his head. Like Onidan, the projection of Egun Elegba is arranged horizontally along the upper border of the face neeting. In addithe upper border of the face netting. In addithe Yoruba god Elegba with a tailed hairstyle curving to the left side (Fig. 9) . Among the Ohori Yoruba, Egun Elegba is depicted with an animal horn projecting upward from the masquerader's head and slightly toward the left (Fig. 7) . The horn itself is a container and is one of many ingredients with which the Egungun is prepared. The subtle bulge in the cloth indicates where medicine that endows the masquerader with power is concealed.
The projection depicted on the head of sculptures of Eshu-Elegba has received much attention in the literature (Wescott 1962; Thompson 1971:Ch. 4; Pemberton 1975) (Fig. 13) . Referring to Elegba's tuft of hair, one praise poem states, "Elegba Esu of the road; Esu Adara does not have a head to carry loads; this pointed-headed Laroye does not have a head to carry loads" (Verger 1957:136). Robert Thompson notes that "this violates traditional decorum, for everyone in Yorubaland is expected to carry his share, depending upon age, on his head," and, based on a myth collected from a priest of Elegba, suggests the tuft on the top of his head is a symbol of his friendship with Ifa, the Yoruba deity of divination (1971: Ch 4/3).7 Ohori Yoruba priests say that Elegba must not be given loads to carry because he will steal them and refuse to share with the gods; the hairstyle prevents this possibility. His share of sacrifices is offered separately from the other gods and placed at the crossroads where he is believed to reside. Eshu is always given his offerings first, a reflection of his role as guardian of the crossroads, as one stationed between the realms of man and the gods. This perhaps explains the tuft motif culminating in another face (Fig. 13) . Eshu sees into both realms and acts as the link between man and the spirit world. This is indeed his role in Egungun. Like the osu of priests and royal messengers, Eshu-Elegba's osu identifies him as a character invested with certain authority and responsibility. The tuft of hair denies the mundane function of carrying loads and implies a head prepared with medicine. There is evidence to suggest a direct relationship between Eshu and certain of the king's ilari.8 Verger reports that it was the function of the leader of the ilari to make sacrifices to Elegba (1957:115).
The power in Eshu-Elegba's head can best be understood in the context of another class of art object that also frequently displays a head projection: paired figures joined by a leather thong at their bases, which must hang upside down either on shrines or around the necks of priests, who wear them on market days (Fig. 14) . The priests say if the head is upright there will be confusion and possibly bloodshed. Before the objects may be carried outside, offerings of corn and gin must be placed beneath them. Upon encountering a priest wearing these inverted figures, a person must pay alms. Giving small amounts of money to a dormant Eshu (one whose head is down) insures those trading in the market of a successful day. Eshu with an upright head is a trickster who brings chaos and trouble.9
In the foregoing examples of head projections, the role of mediator has appeared. If a divination, the central mediating system of the Yoruba, is performed by trained priests and serves to order the universe by revealing the thoughts and actions of gods and ancestors, who are believed to influence man's existence. 0 Before a priest begins the divining process, he places his equipment so that he faces the doorway, or if divining in a grove he orients himself toward the path leading into the clearing. Precautions are taken to clear the path or doorway, for they are the road on which the spirits travel to the ceremony, and priests of Ifa say it is dangerous for people to come down the path during invocations. They divine on a wood tray known as opon Ifa. The border of the tray is dominated by the face of Eshu-Elegba, which always faces toward the diviner so that it is directly between the road of the spirits and the priest. Here again Eshu is intermediary. He is Elegba Eshu ona, "Elegba Eshu of the road" (Verger 1957:136).
By tapping the tip of an instrument called iro Ifa (Fig. 15) against the center of the divination tray, the diviner gains the attention of the gods. This tapper usually depicts a human figure with a pointed projection at either the head or the base. At the handle of the instrument is usually a cavity for the insertion of efficacious ingredients, but it is the point of the tapper that makes contact with the divination tray and, thus, the spirit world.1l
Another projection from the top appears on headgear. In certain Anago and Ohori towns, priests, before entering possession trance, must place tall conical hats on their heads (Fig. 16) .12 These hats, surmounted by a stem (Fig. 18) , share certain elements with Yoruba beaded crowns (Fig. 17) . Thompson calls the projection on beaded crowns a "stem-oncone" and notes that it is also found in brass ceremonial crowns (1970:14-15, figs. 8, 9).13 The hats worn by the possession priests are called konkoso, referring to the sieve-or sifter-like form made of dried grasses; Thompson illustrates the structure of a partially completed beaded crown that is also conical (1970, fig. 2 ). White chicken feathers are attached to the large beaded bird shown in Figure 17 during annual sacrifices to the crown. Similarly, birds are represented on the possession hats by feathers, which in one town were said to be symbols of extraordinary power. In another, the feathers were actually plucked from the first bird sacrifices made for the priests upon acquiring their positions as mediums. To avoid exposing efficacious medicines, the very sight of which can be dangerous, there is a prohibition against looking inside the hat, not unlike that preventing the king from gazing inside his beaded crown (Thompson 1970:10). More importantly, just as the priest is the closest link with the god, so is the "divine king" the link to the royal forefathers. He represents the royal dynasty, the ancestral force, which is incarnated in his beaded crown ( be chaotic. The lines that divide the head (the intersecting lines on the Brazilian initiate's head, the sagittal line of the shaved hair of royal messengers, and the black-and-white cap of Eshu) suggest the separation of realms. The vertical axis conveys their interpenetration.17 Only those persons or objects "prepared" for mediating roles can operate in both.
As we have seen, the projection from the top is usually associated with divine presence. Those who don it either in the form of a hairstyle (osu) or headgear function as intermediaries. They include priests, royal messengers, Egungun masqueraders, and the sacred king. And the projection appears in mediating objects such as the Great Mother mask, the Ifa tapper, oshe Shango, and sculpture for Eshu-Elegba. In certain contexts the projection may also be observed in architecture. The heads or tops of these mediating figures literally operate in two realms-realms accessible only through those persons and objects that have been specially endowed for transcendence. 17. While it may be said that vertical projections from the top suggest beings endowed with special powers of an associate, it is important to recongize that there are also many individuals whose heads have been likewise specially endowed, but who communicate this fact in other ways than by displaying a projection. For example, possession priests of Shango in Egbado area shave the front of the head and plait the back portion. This coiffure alludes to possession, and thus to a head endowed with the force of Shango, by creating the illusion of an enlarged forehead. As will be remembered, in possession the head is believed to swell (wu).
